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Preface 

Bhagavan Ramanuja was one of the greatest 
saints and philosophers of our country. He was 
the chief expositor of the school of Visishtad- 
vaita. He worked out a devoted interpretation 
of the authentic message of the Upanishads, the 
Brahmasutras and the Gita, giving primary 
importance to all scriptural statements and 
establishing harmony amongst the several 


authorities of Vedanta. Ramanuja represents a 
wholeness of vision which is characteristic of 
this School of thought. 

hagavan Ramanuja was an ‘Ocean of 
Compassion’ and his concern for humanity was 
unique. His exposition of the doctrine of Bhakti 
and Prapathi is most revealing. Ramanuja 
declared that Prapathi is an all sufficing pathway 
to Moksha. The teachings of Ramanuja are 
universal. 

‘Sri Ramanuja Popular Series’ intends to 
make these truths available to the common man 
in a simple and elegant way. Itis proposed to 
bring out a number of booklets on several 
doctrines of this School of thought as well as the 
several masters that have expounded them ably. 
It is hoped that this will enable one to have an 
insight into the teachings of Ramanuja. 


Sri Vibhav 
Ashvayuja Aaridra Publishers 


Preface to Second Edition 


VISISHTADVAITA is the system of Vedanta 
that signifies the metaphysical stand point of 
‘Bhagavan Rananuja. This school of thought 
reconciles all the apparent contradicitions between 
different seriptural statements and arrives at the 
conclusion of one Absolute Brahman qualified by 
its modes of the chit and the achit, 


This work is our maiden venture in 
taking Ramanuja’s philosophy to the common 
man. This book was well received by the 
comnunity. Dr. N.S. Anantharangacharya, Author 
and Chief Editor has revised the first edition. 
The book is publised in Kannada also. 


We are thanksful to Dr. N. S. Anantharanga 
charya and our thanks are due to Sri Rama Printers 
who have printed the book in a short time. 


— Publishers 


VISISHTADVAITA 


We often hear the term “Visishtadvaita” 
used to signify the Philosophy of Ramanuja. 
What is the meaning of this term? There are two 
words in this compound word - VISISHTA & 
ADVAITA. Advaita means Non-secondness or 
Monism or Absence of Dualism. If it is positively 
put it proclaims ONLY ONENESS. This oneness 
is of Brahman. The other word Visishta means 
‘Qualified’. If both these are taken together is 
means Oneness of the Qualified. This is opposed 
to the concept of the Attributeless Oneness. Thus 
this name suggests the nature of the philosophi- 
cal thought of this school. Brahman is the One 
and Non-second Entity and it is characterised by 
the orders of the sentient and the non-sentient. 
The sentient order signifies thc order of souls, 
whereas the non-sentient order signifies the order 
of matter. So, this word Visishtadvaita signifies 
the reality of Brahman whichis One and Non- 
second but which is with its attributes qualifying 
it. The reality of the souls and matter is affir- 
med. These have no independent existence apart 


from Brahman. They are inseparable attributes 
of Brahman. This name establishes the Unity of 
ee ee 
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Reality and emphasizes that this principle is Not 
Undifferentiated. In the composite. nature of 
Brahman, it is One. But it has a number of attri- 
butes qualifying it. This emphasizes that 
Brahman is neve: unqualified consciousness but 
it is necessarily qualified by innumerable attribu- 
tes. This concept harmonises the very many 
types of statements of scriptures. Brahman is 
qualified by plurality, but it is not plural, just 
like a fruit is characterised by its colour smell and 
taste, but yet is one only in its composite nature. 
Brahman also is the Ohe Non-second Supreme 
Reality that is inseparably qualified by the chith 
and the achith. Here the substantive is all 


important and the attributes depend on it. 


This particular name was not given to this 
school of thought for a long time. Even 
Ramanuja does not name his philosophy like 
this. Based on the essential nature of this school 
of thought, Masters like Sudarshanasuri and 
Vedanthadesika have named this system of 


Philosophy as Visishtadvaita- This relationship 
between Brahman and the Universe is not an 


invention of any body but the very essence of the 


scriptures. 
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Let us see how these truths have their roots 
in the scriptures such as the Vedic Samhitas, 
Upanishads, the Smriti Texts, the Agamas, the 
Gita, the Brahmasutras and the mystic utterings 
of the Alwars. 


‘It was Bhagawan Ramanuja who formulated 
a synthetic and harmonious school of thought 


without harming anyone of these authorities. 

The fundamental doctrines of the philosohy 
of Ramanuja are : 

1. The most Supreme-Brahman which is a 
home of all auspicious qualities is the cause of 
this universe and is the Lord of all. 

2. The individual soul which is different 
and distinct from matter and also from Parama- 
thman is inseparably related to the Supreme as 
his Amisa. 

3. The goal of man is the attainment of 
God Head. 

4. The path of spiritual realisation is Bhakti 
or Prapathi. 


We shall see in the following sections how 
these truths are predominently reflected in the 
scriptures—the Gita, the Brahmasutras, the 
Upanishads and others. 


= 
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Why Ramanuja Darsana ? ` 


The view points that are found in the oldest 
sections of the Vedas, the Upanishads, the Gita 
and the Brahmasutras took a shape in the course 
of time and came to be called a system of 
philosophy. This was promulgated by very many 
mystics, seers and teachers. The Itihasas like 
Ramayana and Mahabharata and the most 
ancient Vishnupurana have expounded the truths 
enshrined in the Vedas and from these we can 
understand the essential nature of the Creator 
and the created universe. The relationship bet- 
ween Man and God has been clearly marked in 
these scriptures. The mystic saints, the Alwars, 
have sung the glory of God in inimitable terms 
and we get in these songs a clear picture of the 
nature of God and Man and their relationship. 
The Acharyas who came after the Alwars_syste- 
matised these thoughts and presented them in the 


form_of a regular system. We do not know 
what particular name was given to this system 


but we know that it was ‘Bhagavatha Darshana’. 
The responsibility of explaining the Brahmasu- 


tras in the light of the most ancient and authen- 
tic gloss—‘ Bodhayana Vrithi’ fell upon the shoul- *¢ 
ders of Bhagawan Ramanuja. Ramanuja explained — 


these truths in accordance with the spirit of the 
Vedas, the Upanishads, the Agamas,. Ithihas as 


and Puranas and also the mystic experience of 
the Alwars and synthesised these several sources 
removing all apparent contradictions. 
Femeving at appakentconuecuoo 


It is on account of this unique contribution 
of Ramanja towards the understanding of the 


heart of all scriptures, without harming any one 


of them, that, this school of thought came to be 
called later on as “RAMANUJA DARSHA- 


NAM”. 


We may briefly note the significant contribu- 
tion of Ramanuja in explaining satisfactorily all 


these authorities and striking harmony amongst 
them. 


l. Ramanuja explained in extenso_ the 


principle of Sarira-Sariri Bhava or Body-Soul 


relationship, as the master key for solving all 
apparent contradictions in the scriptures. It was 


declared that statements positing difference bet- 
ween Atman and Brahman and statements positing 
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identity between Atman and Brahman could 
be reconciled only through this doctrine of 
Sarira-Sariri Bhava which is found in those very 
scriptures. This is a unique contribution of 
Ramanuja. The explanations regarding the nature 
of Body and Soul have been furnished by 
Ramanuja. 


2. Ramanuja declares that the Reality is 
the One and Non-second Brahman that is neces- 
sarily qualified by the orders of the sentient and 
the non-sentient. 


3. The principle of ‘Samanadhikaranya’ 
or concommittent co-ordination was explained 
and maintained by Ramanuja and he established 
the possibility of Brahman .being qualified by 
many non-contradictory attributes. 


4. The explanation of the statement ‘That 
Thou art” in the light of the Sarira-Sariri Bhava 
is also a very significant contribution. 


5. Ramanuja gave equal prominence to all 
scriptural statements and also gave primary 
meaning to all. 


6. Ramanuja established that—1. Brahman 
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is qualified and never undifferentiated. 2. There 
is difference between Atman and Atman on the one 
hand and Atman and Paramatman on the other 
hand. 3. Attainment of the Bliss of com-6J, 
munion with Paramatman is the highest object 
of life. 4. The means of devotion and self- 
surrender form the way for the attainment of 
that highest good. 5. The Bondage of the soul 
due to Karma, freedom from it and attainment 
of the original state are allreal. 6. Ramanuja 
affirmed that self surrender or ‘PRAPATHI’ was 
a sufficient substitute for Bhakthi Yoga and >% 
affirmed that all people without any discrimina- 
tion of caste or creed or colour can attain the 
highest good through that means and opened the 
gates of emancipation to entire Humanit ty. Itis 
on accöunt of these significant contributions of 
Ramantja'towards the understanding and syste- 
matisation of this ancient way of life that this 
school of thought came to be called by the name 
of ‘Ramanuja’.-The unique nature of this system 
as expounded by Ramanuja is pointed out by the 
term “Visishtadvaita” by later masters. 


The Truths of Ramanuja Darshana or Vishish- 
tadvaitha are noticed in several scriptures from 


very early times and we can understand that 
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these are only re-affirmations of the very truths 
that are found in our ancient scriptures. It isa 
misnomer to say that this view of life was newly 
ushered in by some thinkers at a later time 
because we find all the essentials of this school | 
of thought reflected in their very nature through- 
out the development of spiritual enunciation. 
r ( We may study how these thoughts are found in 
"their very form in the oldest Vedic Samhilas, the 
Upanishads, the Gita, the Brahmasuthras, the 
utterances of Alwais and the Agamas.) 
The Samhitas E (+ 
The Rigveda Samhita is admitted by all 
scholars as the most ancient document in the 
world and in them we find significant philoso- 
phical thoughts scattered here and there. The 
Samhitas form the rich mine from which the gold 
of the Upanishads is drawn. Here, there are 


hymns that describe creation and it is said that 
the omnipotent God is the creator. 


1. The Supreme Reality is called by different 
names such as Agni, Indra, Varuna and all these 
names denote One Non-second Almighty. The 
Samhita itself describes in several hymns that 
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God-head is One and Non-second. The Supreme 
is also called the ‘Sath’ or ‘The Existent One’. 


2. The difference between Man and God 
is conspicuously maintained in the Samhitas. The 


utter helplessness of man on the one side and the 
All-powerful Supreme on the other side are 
pointed out throughout. 


3. It is the firm conviction of the Samhitas 
that nothing in this Universe. can function with- 
‘out the grace of God. One has to devotedly 


` pray to God for earthly prosperity as well as 
immortality. i 
|, 4. The existence of the atman beyond this 
life is admitted and it is pointed out that they are 
' led to the other world by their Karma. Nowhere 
' do we come across the identity of the 
Atman and God nor the concept of Nirguna 
| Brahman. In the view of the Samhita, life here 
| is real and is given to us by the merciful Lord 
| and is to be lived with gratitude and dedica- 


tion. 


—_—_— 


5. The Samhita refers to the fact of Sin on 
! the part of man and it is declared that this is 


iii our attainment of the God-head. 
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Throughout we,notice prayers offered to the 
Gods for pardoning and freeing man from Sin. 


6. The Samhita emphasizes on the aspect 
of leading a pure and honest life, free from vices 
and to direct oneself towards the achievement of 
the Good of all. The most significant factor 
that is understood from the Rigveda Samhita is 
the intimate relationship between God and Man. 
Many manthras declare that attainment of 
God-head: is the highest aspiration. It states 
“You are ours, and we are thine”. The several 
modes of devotion are also hinted at in the 
Samhitas. 


From a close study of Rigveda Samhitas we 
come to understand that 1. Man hoped to 
free himself from sorrow and suffering by praycr, 
worship and devotion towards God. 2.. that 
the essential difference between Man and God is 
established. 3. that sin is an obstruction to 
attainment of perfection. 4. that the One Sup- 
reme Non-second Divinity is called by various 
names. 5. that there is a positive state of bliss 
after life here. 6. leading a life developing 
cordinal virtues of life is necessary for upward 
evolution. 7. that itis only through the grace 
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f God that life here and life elsewhere is 
ossible,. 


Though we do not come across a well for- 
ulated system of philosphy here, .we find that 
li the essential truths of Visishtadvaita are based 
m these significant thoughts of the Rigveda 
amhita. 


God-head as propounded in Rigveda Samhita 
s necessarily characterised by all auspicious? 
livine qualities. The Seers have praised the Lord 
as possessing infinite auspicious qualities. Al. 
the characteristics of Brahman expounded in the 
Upanishads are already here. He is the Lord of 
the terrestrial as well as the celestial worlds (RVI 
6-19-10). ~. 


He is omnscient and the creator of all (RV. 
6-22-9) (RV. 6-7-6). He is the first and cause of 
the form of this Universe itself (RV. 1-13-13). He 
knows the origination of worlds and men and 
their good and evil (RV. 6-51-2). He connot be 
known fully or praised fully (RV. 6-9-6) (RV. 
1-7-7). He is without an equal or a superior (RV. 
6-30-1). He is without any defect (RV. 6-114). 
He delights to be in the.company of his devotees 


12 


(RV. 6-47-17). He is very compassionate (RV. 
2-34-5), he is accessible to his worshippers (RV- 
8.32.15). He is the redeemer of all (RV. 1-31-10). 
A dear friend and a near relative (RV. 10-82-3). 
The indwelling principle in all entities (RV. 10- 
80-2), (RV. 6-66-4), (RV. 1-164-2). He is 
praised as the one that also leads all to immor- 
tality (RV. 5-47-7). 


Ld 


Upanishads ‘~'* 


The Upanishads otherwise designated as 
Vedantas are the sources of all philosophical 
speculations. These are the essence ofthe tea- 
ching of the Vedic lore. Upanishads that are 
referred to by the Brahmasuthras are fourteen in 
number. Inthe Upanishads all ultimate ques ques- 
tions have been discussed and decided. 


The Concept of Brabman. (Supreme God). 


The Upanishads declare that creation is: 
reality and declare that Brahman is the cause o 
the orgination, sustenance and destruction o 
this universe. It is called by different name: 
such as Sath, Atman, Brahman, Akshara, Akasa 
Prana, Jyothi and others. The understanding o 
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‘he Vedantasutras is that any term that is used 
'o signify the cause of this universe refers to the 
Dne Non-second Brahman itself. This cosmic ~ 
sause is transcending every other entity & has ng 
qual or superior. The Upanishads describe 
hat Brahman is the inner controller of all entities 
nd that ‘t resides within all without being seen 
yy them. The supremacy of this principle is 
‘xpounded in all Upanishads. All perfections 
nd auspicious qualities are attributed to this. 
ntity. Héis declared to be the supporter of 
ll, the controller of all and the self of all. 
rahman is all pervading, all-knowing and all- 
owerful and is also the redeemer of all. The 
Jpanishad uses the terms like Nirguna, Adrsya, 
lishkala and these terms do not negate the infi- 
ite perfections attributed to it earlier. These 
egate all imperfections as related to Brahman. 
here is no statement in the Upanishads that 
fers to the cosmic nescience (Avidya) and 
rahman is never described as appearing as this 
niverse. The Upanishads say that Brahman, The 
on-second alone was in the beginning and that it 
illed to become many and created ‘THEJAS’, 
\P’ and ‘ANNA’. This Brahman entered into 
s creation and articulated the world of names 
d forms. } The Upanishad does not mention 
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anywhere that creation is a myth. The enigmatic 
statement of the Upanishads is to be closely 
- understood and the process of creation is to be 


decided. 


The Concept of Jivatman or the Individual 
Soul 


The Upanishads state the essential nature of 
the Jeevatman and make out that the individual 
self also has the highest reality. He is-also 
similar to Brahman or Paramatmanin his essen- 
tial nature and is also here to subserve the pur- 
pose of Paramatman. The Upanishads describ 
how the individual souls can save themselve 
from the bondage of Karma. The fact of si 
mentioned in Samhitas is here described a 
Karma and it is affirmed that one is born in thi 
world according to one’s own Karma. Th 
Jeevatman is an eternal unborn entity. The 
are infinite in number. Everyone has his ow 
background of Karma and is going through th 
experiences that-result from such past Karma. 
The ultimate object of attainment for the indivi 
dual soul is declared in the Upanishads as attain- 
ment.of Paramatman and to be freed from the 
contact of matter (Prakriti). The Upanishads 
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advise man to gain the knowledge of Paramat- 


man and to meditate upon Him alone for gaining 


his grace through which alone redemption is 


possible. 

The Upanishads ordain that ‘one should 
practise these spiritual disciplines and lead a life 
of righteousness, abstain from sin and attain 
conquest over the sense organs. A yogin who 
has gained epuanimity of mind is called 
' SANTHA, DANTHA and UPARATHA. It is 
the decided opinion of the Upanishads that one 
cannot gain liberation without devoting one self 
heart and soul to Paramatman. A number of 
Upasanas or modcs of mcditation on the Supreme 
are tampht in Upanishads and all these are cha- 
racterised with the several auspicious qualities 
of the Lord. It may be said that the Upanishads 
are giving ali hasis to Upasana. There are 
references: also to the fact of self-surrender unto 
the Lord. The Upanishads declare that the 
individual souls attain perfect similarity with 
Paramatmar. The liberated discards his contact 
with matter for ever and. attains the abode of 


Paramatman and enjoys the bliss of communion zf 


with him. Even in that state he will be subser- 


oe 
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vient to Paramatman and the similarity is in 
respect of enjoyment of Bliss only. 


The Upanishads are abounding in three 


types of statements describing the relationship 
between Brahman and the Jeevatman. Is the 
Jeevatman one with Paramatman or different 
from him? Does he co-exist with Brahman in 
the state of liberation or does he become one 
with him? Is this world ‘an appearence ora 
Reality? Is creation a fact ora myth? Is the 
Jeeva one with Brahman even in the state of 
migration? ! 


The Upanishads nowhere declare that| 
creation isa myth. There is not even a slightest: 
indication about the two level theory of reality 
ie.. VYAVAHARIKA and PARAMARTHIKA 
SATHYATVA. (Empirical and Real). Nor do: 
they state that Brahman alone under the impact 
of ignorance is the Jeevatman. The Jeevatman, 
and Paramatman are declared to be different; 
from one another inthis state of migration. | 
Regarding the relationship between Brahman} 
and the Atman there are statements that positi 
non-difference between them. The statements; 
like Tatwamasi, ‘Aham Brahmasmi’ ‘Ayam. 
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Atmea Brahma’, ‘Sarvam Khalvidam Brahma. 
are such statements. These are unity texts. It 
is pointed out that one who sees manyness here 
would migrate from birth to birth. It also asserts 
that there is not even a little of plurality. These 


are called anity texts. a 


There are other innumerable statements 
which posit difference and distinction between 
Jeevatman and Paramatman. They are like 
“Bhekta, Bhogyam Preritaaramcha matva’ “Dva 
superna’, ‘Nityo Nityanam’. These are duality se 
texts. Some passages are harmonising these two 
different kinds of statements and are called 
Ghataka Sruthis (Harmony texts) such as 
“Yesbah Te Atma Antaryami Amruthah” “Anthah 
Pravishtel Shastaa Jananam”. These declare that 
the one supreme principle is abiding in all entl- 
ties sentient and non-sentient and happens to be 
all-inclusive. “The Upanishads have thus descri- 


bed the relationship of man with God in different 
ways. 
These truths of the Upanishads are faithfully 


imterpreted in the school of Visishtadvaita by 
Ramanuja. Ramanja declares that creation is 
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real and that primordial matter is real and 
that primordial matter undrgoes mutation and 
attains the form of this world. The school of 
Visishtadvaita gives equal importnnce to all kinds 
of statements regarding the relationship between 
Man and God as expressed in the Upanishads. 
The Body-Soul relationship posited in many 
Upanishada is used to remove the apparent 
contradiction between Abheda Vakyas and Bheda 
Vakyas. So Ramanuja_ declares oneness of 
Brahman as all names signify the inner self. But 
at the same time he maintains difference between 
Man and God. All these statements found in 
Upanishads are jusiified by Ramanuja. State- 
ments like Nirguna, Niranjana state that Brahman 
is not affected by any defiling qualities. Negation 
of plurality is to be taken as negation of plura- 
lity which is not animated by Brahman. Nowhere 
do the Upanishads describe the emperical world 
as Unreal. And these Upanishadic truths are 
faithfully reflected in the school of Visishtad- 
vaita. 
\e-r5 aoe 


Itihasas, Purses and Agamas 


The teachings and messages of the Veda 
were during successiee periods explained and 
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adumbarated by the Smriti Texts. The R Ramayana, 
the Mahabharatha, the various puraris and the 


Agamas have expounded, the teachings of the 
Veda in an effective manner so that the religious 
aspirations of the common people would become 
fulfilled. These form an important link in the 
development of the philosophical thought and 
provide a lead to the philosophy of the Vedas. 

Ramyana is well known as Adikavya which 
narrates the story of Rama. Its literary value is 
very great and it is not surpassed by any com- 
position tillnow. Though it is essentially a 
Kavya it enshrines the finest thought of the 


Vedas and teaches man about the supreme goal 
of life and the way of attaining that. Sri Rama 


was an incarnation of the Supreme Being and he set 
a shmmg example to humanity as regards the 
conduct of life here. The Ramayana is consi- 

dered as “Sharanagati Veda’ and the assurances 
given by Lord Rama are the hope for humanity. 
Here is a glorious illustration of those who gai- 
ned their highest aspiration through surrender 
unto God. Divine compassion for humanity 
finds expression in the words of Rama when he 
says "I do not discard any one who surrenders 
unto me; I do save him from all fears, this is my 
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Sacred Vow". Lord Rama gives assurance to 
humanity that he would not take into considera- 
tion any faults on the part of the one who 
approaches and seeks his shelter with unshaka- 
ble faith. 


The Ramayana has inspired spiritual aspi- 
rants to seek refuge with the Lord. This epic 


expounds that the Supreme Being has all perfec- 
tions and that he incarnates himself in different 


forms at times of crisis, for establishing 
Dharma. The Ramayana teaches the path of 
spiritual discipline as utter surnender unto the 


Lord and this doctrine is adopted by the school 
v1 Visismlaavaila.) 


„L The Mahabharata is. a veritable storehouse 
oF knowledge and in the course of narrating the 
colourful story of the Kurus and Panchalas and 
and others, it delineates the essentials of human 
conduct, religion and philosophy. Lord 
Krishna is taking an active part in the story of 
Mahabharata aud his teachings are invaluable. 
The essential nature of man, the supreme nature 
of God, the ultimate object of life—are all 
described in very clear terms. The Doctrine of 
Bhakti and the Doctrine of Sharanagati or 
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Prapatti, as a means to Moksha are taught in this 
-great work in the words of Sages and wisemen 


such as Vidura, Bhishma and others and by the 
Lord Himself. 


The Bhagavadgita is the quintessence of the 
Mahabharata. Lord Krishna’s Gospel to Arjuna 
on the battle-field is verily the cream of vedic 
wisdom, The Bhagavadgita emphasises more on 
the aspect of SADHANA. The most auspicious 
nature of paramatman is described in the Gita 
throughout. He is the creator of this Universe 
and the master of the two kinds of orders viz. 
the PARAPRAKRITI (Jeevatman) and the 
APARAPRKRITI (Matter). The Lord dwells 
within all entities and is making them go round 
and round as though mounted on a machine. The 
supremacy of the Lord is very forcefully presen- 
ted here. He is the entire Universe itself as all 
this Universe resides ina part of His cosmic 
form. The Lord declares that there is nothing 
mightier than. himself. 


The finite self or the Jeevatman is also an 
eternal entity unborn and is snbject to the Law 
of Karma. He is different and distinct from the 
body and is being born in several births getting 
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body after body on account of his past Karma. 
The highest attainment for him is to attain 
SADHARMYA (Equality in Nature) with the 
Lord. He isrequired to know himself and to 
know thereafter the Supreme self. It is very 
significant that self-realisation is taught as a pre- 
requisite to God-realisation. Though in one or 
two statements there is a reference to nondifference 
between God and Man as in “Kshetrajnam Chapi 
Mam viddhi,” (know me to be the knower of the 
field also), the total spirit and substance of the 
Gita does not warrant it. 

The exposition of Karmayoga is the unique 
contribution of theGita to the philosphical thought 
of the world. The exposition of Jnanayoga and 
Bhakthiyoga is very remarkable. Though in 
latter times the Gita has been interpreted diffe- 
rently by different masters as supporting Bheda 
or Abheda, it is to be admitted by and large, 
that the Gita is largely devoted to the realisation 
of difference between the Atman and the Para- 
matman and the Supreme way of submitting 
oneself to the will of God. The Gita does not 
anywhere mention that the supreme Reality is 
Nirguna. It does not even hint towards the 
unreality of this Universe. The philosophy of 
Sadhana found here is a positive one which leads 
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the really bound Soul to the real state of 
Liberation through the grace of the Lord. The 
Final Word of the Gita is ‘Sharanagathi’ and 
that command of the Lord is considered as one 
of the three great mysteries or Rahasyas of 


Srivaishnavism. J 22 


Among the Purans the most celebrated 
Vishnu Purana is an important source of Visish- 


| tadvaita. Here the nature of the Universe, the 


mature of Paramatman and the nature of Reali- 
sation and the sense in which the Supreme is 
identified with the universe are all explained. 
There are many enigmatic statements here and 
they are all to be understood along with other 
ssaiements in a harmonious way. 


P 

- The Agamas are very ancient texts that are 
derived from the Vedic teaching and these texts 
predominentty teach the mode of Worship of 


God. The Agamas are of different categories 


the Vykbamasa and the Pancharatra. In the 
Purushasukta and the Mahabharata there is a 
mention of the worship of Sriman Narayana in 
the Satvata form. The Agamas have dealt with 
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the philosophical doctrines also occasionally and 
from a study of these agamas we can understand 
the nature of God, Man and their mutual rela- 
tionship. The Agamas deal with creation and 
it is declared that the pure creation or SHU- 
DDHA SARGA is on account of the will of Sri 
Vasudeva. The Agamas hold Lord VISHNU or 
VASUDEVA as the Supreme Being and he is 
said to be of the nature of Bliss and Knowledge. 
He is not subjected to limitations of time, place 
orentity. The Agamas declare that the Lord 
pervades and fills every entity, sentient and non- 
sentient.. The Unique contribution of the Agamas 
may be stated as follows-1. The description of the 
four Vyuhas viz., Vasudeva, Pradyumna, Sankar- 
shana and Aniruddha. 2. The description of the 
six auspicious qualities of the Lord, Jnana, Sakti, 
Bala, Aysvarya, Virya and Tejas. 3. The work- 
ing out of the nature of the accessories of self- 
surrender such as being agreeable to the Lord 
(Anukulya Sankalpa), avoiding being disagreeable 
to the Lord (Prathikulya Varjana),having supreme 
faith in the Lord (Maha Viswasa), realising ones 
own utter helplessness. (Karpanya), appealing to 
the Lord for protection (Gopthrutva Varana) and 
surrendering of the self unto the Lord for being 
saved (Atma Nikshepa). 4. Declaring that the 
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liberated self becomes similar to God and that he 
never becomes one with God. 

We have so far traced briefly how the wis-` 
dom of the Vedas is elaborated, explained, inter- 


preted and developed during the successive 
periods strictly in confirmity with the original 


teaching of the Vedas. These great texts have 
gives importance to the fact of spiritual perfec- 
tion of man. The greatness and supremacy of 
Paramatman is established throughout. The 
wtter helplessness of man on the other hand is 
outheed and the need of approaching the Divine 
wareservediy is underlined. We notice that the 
mucthod of self-surrender_is gradually taking a 
dcúaisc shape. We do not notice anywhere the. 
idez of the world being an illusion, nor do we 
fad the cognisance of the principle of ‘Avidya’. 
The exposition of the Gita as regards Jnanayoga. 
Bhaktiyoge and Karmayoga is a significant 
developmest of the old thought of the Upa- 
wishads. 


Gosely followed the Upanishadic teachings are 
strictly im confirmity with Sruthis and that the 
developments and explanations are never con- 


tadicting the original teachings. There is a 
aniformity that is maintained. through these 
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authorities and we çan identify these truths in 


their form in the school of Visishtadvaita. 


ALWARS 


The Alwars are the mystic seers who flou- 
rished in South India between the periods of the 
Ithihasa Puranas and the systems of philosophy. 
They were deeply immersed in the thought of 
God and sang his glory in hymns in the Tamil 
Language. They were from different classes and 
sects of society and no discrimination is made 
regarding the Alwars on grounds of caste or 
creed. They have been considered as the very 
incarnations of divine attendants and they are 
exalted to a lofty position and worshipped in 
Vaishnava Temples. Amongst these Alwars there 
is a Harijan, there is a woman and there are ksha- 
thriyas and shudras along with Brahmins. The 
hymns sung by these alwars were collected and 
consolidated later by fhe first Acharya of Sri 
Vaishnavisam Sri Nathafnuni. These verses are 
4,000 in number and this Tamil Lote is assigned 
the status of Veda. The Srivaishnava Tradition 
traces its roots to Tamil Veda also as the Sans- 
krit Veda and therefore it is rightly designated as 
Ubhaya Vedanta’, 
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The Hymns of the alwars are mostly prayers 
and appeals to the Lord for showing himself to 
the devotee. These hymns are highly poetical and 
istense yearning of the aspirant for they reflect the 
God-vision. Though the hymns are poetical and 
emotional they also describe the essential nature 
of Paramatman, Jeevatman, relationship between 
two, the highest goal of attainmont and the 
‘way of attaining that goal of life. As in the 
of the Veda, here also we do not get a 
of Vedanta formulated. But the truths 
that are scattered amongst the hymns clearly 
| poestowt a definite form of thought that was 
peevaicat and known to the Alwars. 


The testimony of the alwars is very signifi- 
camias they are the links between the Sruti, 
Saerithi and Ithihasas, and the later system of 
Vedanta. It is sometimes remarked by some 
that prior to Shankara there was no system of 
Philosophy that posited difference between 
Jecvatman and Paramatman in the state of 
Liberation. It is argued by these thinkers that 
all schools of thought posited only oneness in the 
state of Mukti. But this is an utterly unfounded 
doctrine. Even in the early hymns of Rigveda, 
we find the desire of the devotee to attain 
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t 
oe and enjoy the Bliss of his communion 
RN det aaa does not anywhere posi 

lity atthe state of Liberation. 
There are some statements of course in the 
Upanishads that appear to be positing union 
between Jeeva and Brahman as one. But these 
are enigmatic. statements, that are liable to be 
interpreted otherwise in the background of vast 
sections of the Upanishads describing difference 
between these two and so do not conclusively 
establish that there will be only onenees at the 
time of Moksha. The hymns of the Alwars that 
are definitely prior to Shankara and other thin- l 
kers conclusively prove that there verily did exist | 
a Vedantic school of thought that ardently 
believed in attainment of eternal service to God- 
head, co-existing with it for alltime to come in 


the state of liberation. 


The hymns of the alwars clearly establish 
the following: 1. Sriman Narayana is the Supreme ' 
reality who is called as Sat, Brahman, Akasra 
and other names. 2. He is distinct and 
different from all other entities viz., the material 
world and the Atman. 3. He is the innerself 
in all entities. But yet he is not touched by the 
defects of those entities. 4. He is a home of 


29 


all perfection and is opposed to everything that is 
defiling. 5. The non-sentient matter as well as 
sentient Jeevatman are as realas Paramatman. 
é The Supreme who is the self in all is desig- 
mated by all terms in the ultimate level as he 
happens to be self of all. 7... The Supreme is 
imGeate and cannot be knewn: or described in 


faji. 


~ The hymns of Alwars reflect the mature of the 
Jecvatman also and say, as the Vedas say, that he | 
is subjected to sin (Vinai). 1. The Jeevatman is 
from beginningless time labouring under Vinai or 
sam aad is born again and again, missing the Joy 
ef deviac communion. 2. The Jeevatman is of 
ahe astare of consciousness and is. a knower. 3. 
He is different and distinct from matter. 4. He 
# ander the domination of sense organs and for 
freeing himself from the clutches of sensibility 
be should seek the grace of God. 5. The des- 
tisy of this soul is not oneness with the supreme. 
6 The two, Atman and Paramatman are diffe- 
sent from eacb other and can never become 
one. 7. The highest object of attainment for 
the Atman is to gain the eternal service of the 
Lord and itis never the state of Kaivalya or 
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The hymns of the Alwars also delinete here 


and there the way of ‘Sadhana’. We gather from 
the references in the hymns that the lord alone 
is the means to the attainment of Godhead. The 
realisation that we have nothing as ours, as we 
also belong to Him, is necessary for spiritual 
progress. Nammalwar The most celebrated of 


alwars advises people to offer them selves _ unto 
the Lord unreservedly after abandoning all interest 


in things other than the Lord. The aspects of 

4 Bhakti Yoga or devotion are also suggested very 
clearly in Nammalwar’s hymns (1-2-5.) The gist 
of his teaching may be brifly stated thus: 


1. The Nature of the Blissful Jivatman 
shows itself to one who has given up attachment 
towards the objects of the world. 2. Then he 
becomes fit for self-experience. 3. He should 
not be satisfied only with this self-experience but 
realise his true natare of ‘Sheshatva’ (or 
Subservience) to the Lord. 4. He should the- 
reupon surrender himself to the Lord for gaining 
the Lord. 


The various modes of worship and the diffe- 
rent modes of devotees are all suggested very! 
effectively in the words of The Alwar and more: 
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self—surrender unto the Lord as the safest and 
surest means of attainment of Paramatman. 


The school of Visishtadvaita is greatly indc-_ 
beed to the alwars and their téchings. This school 
of Visishtadvaita has accepted and glorified the 


supreme truths enshrined in the hymns of alwars. 
The following may be mentioned as the signi- 


fieant contributions of the Alwars: 


1. The supreme reality is Sriman Narayana. 
2 The highest object of attainment for the 
Jeewatman is eternal service of the Lord. 3. 
Karealya or attainment of liberation of the 
aastst of remaining aloof is not the goal of man. 
4. [tas self surrender of (Sharanagathi) which is 
a very effective and enough means for attainment 


of Godhead. 7 


Ramanoup was inspired by the hymns of The 
Alwars to a very large extent and he has expoun- 
led that Prapatti isan adequate means for all, 7 
oth capable and incapable of Bhaktiyoga, for 


taming the Lord. 
The concept of Kainkarya or eternal service 


» God which is a predominent feature of 
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Visishtadvaita isthe contribution of the hymn 
of The Alwars. This lore is rightly desig 
nated as ‘Tamil Vedanta’ or Dravida Vedant: 
and hasa significant role in shaping the philo 
sophy of Ramanuja. 
BRAHMASUTRAS j 

The Brahmasutras or the Vedanta sutras of 
Badarayana Vyasa are admitted as one of the 
three foundational texts of Vedanta. We hav 
already seen briefly how the Upanishads and the 
Gita are the sources of Vedanta. The Brah- 


masutras were designed for interpreting, clarifying 


and consolidating the teachings of the Upani- 
shads- It is admitted by all that the sutras 
reflect the true thought of the Upanishads. 
These sutras are arranged in four chapters, viz., 
the ‘Samanvayadhyaya’, the ‘Avirodhadhyaa’ 
‘Sadhanadhyaya’ and the ‘Phaladhyaya’- 

In the first Chapter several Upanishadic texts 
that describe Brahman in differnt terms as Akasha 
or Prana or Jyothi etc., are examined and their 
Meanings are harmonised. It is explained that all 
those names refer to Brahman alone which is the 
cause of the origination, sustenance and destruc: 
tion of this Universe. 
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The second Chapter establishes that ‘this 
Doctrine of the Upanishad is infallible and 
casnot be contradicted. In this context the 


defects of other schools of thought are exposed. 


The third chapter points out the defects of 
Jrvatman on the one hand and the perfections of 


Brahman on the other, and devotes itself to the 
exposition of sadhana or the means of attainment 


ef Brahman. 


The fourth Chapter is describing the fruits 
of Upasana, and describes how the Sadhaka 
passes out of bis body and reaches the abode 
of God through the path of Fire (Archiradi) and 


attzmes the experience of Brahman. 


Various issues such as the nature of Jeevat- 
man and his cternality and his being an Amsha 
of Brahman, the nature of the great elements, 
their origination from Brahman, the nature of 
Indriyas (Sense Organs), their number and their 
origination, the various kinds of Upasanas are 
ali incidently discussed in the Sutras, 


When we closely study the sutras we come to 
understand the following truths : 
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l. Brahman is the cause of this Universe. 
2. Itis necessarily qualified by various attribu- 
tes as described in the Upanishads. 


3. Brahman isto be meditated upon as 
qualified by the various specific attributes as 
related to various types of meditatlon. 


4. The major portion of the sutras expound 
the qualities of Brahman and Upasana on 
Brahman. Attainment of Brahman ts the highest 
object of attainment. 


5. The Jivatman is expounded as being 
unborn and as endowed with knowership, Doer- 
ship and enjoyership. He is migrating from body 
to body necessarily associated witha subtle 
body till he gains freedom from Samsara or 
migration. 


6. The relationship of Brahman and Jivat- 
man is one of the whole and a part (Amshi and 
Amsha) and it necessarily means difference bet- 
ween these two. The liberated soul goes to the 
abode of Paramatman and manifests itself in its 
own nature, and never more returns to this world 
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of Samsara and he will have perfect similarity or 
SAMVA with Paramatman in respect of enjoy- 
ment of Bliss only. The supremacy of Paramat- 
man and the sub-ordination of Jivatman to Him 
continue even in that state of liberation. 


The sutras are well-knit and carefully plan- <— 


aed. They expound a very clear and defined 
doctrine of truth and culminate with the declara- 


tioa that the Jeeva attains the Brahman in 
Wberation and never more returns to this 


The sutras employ terms like Guna, Dharma, 
Sakhavisishta, Visheshana, Bheda etc., and affirm 
emily the doctrine that Brahman is qualified by 
mfnite attributes. There is nowhere any slight 
bent that Brahman is Nirguna. According to the 
gatras the universe is real and never an appearen- 
@e. Nowhere do we come across the idea that 
there is something of attainment higher than 

tis described here. The sutras declare that 
Jivatman is a real entity labouring under real 
dvantages such as sin and others and it is 
er suggested anywhere that there is non- 
erence between Brahman and Jeevatman. 
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The principle of Avidya or Nescience is not 
known tothe Sutrakara and he has a Sutra 
“Parinamath’ for explaining creation. Creation 
is a reality forthe Sutrakara and elaborate 
sections are devoted to the description of 
creation of the elements, the Indriyas, the vital 
airs etc. 


Bhagavan Ramanuja has strictly followed 
the context?of the sutras and has formulated his 
school of thought in strict confirmity with these 
teachings of the sutras as well as other sources. 


ACHARYAS 


We learn from the wks of Yamuna and 
Ramanuja that many teachers expounded the 
philosophy of the Brahmasytras in different ways 
from very early times. Bodbayana is known to 
have written an elnborate VRUTTI or gloss on 
the Brahmasutras and according to tradition 
Ramanuja had an occasion to study that work 
Ramanuja mentions the names of Tanka; 


Dramida, Guhadeva, Kapardi and others as 
earlier masters that taught the philosophy of the 


Upanishads. Butall their works have become 
extinct and we know them only by names and 
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by some quotations quoted by later 
masters, 


Before this school df thought became syste- 
matised, perhaps it flourished in different areas 
having the renowned shrines as their centres. 
According to tradition, the first Acharya of this 
school is Sriman Nathamuni. He belongs to the 
later part of the 8th Century. It was this great 
person that collected and consolidated the Hymns 
of all alwars. The propagation of the teachings 
of the alwars was earnestly taken by Nathamuni- 
and this lore was elevated to the state of Veda 

‘and taught to posterity. Nathamuni organised 
the practices of Srivaishnavism and systematised 
the truths of Vedanta in their proper perspective: 
Two works Nyayatatva and Yogarahasya have 
been attributed to him and they are not available 
now. The role of the Acharyas is unique in this 
way viz., that they took upon themselves the 
responsibility of teaching these truths to deser- 
ving disciples. 


The Second of three Siddantha Sthapana- 
charyas happens to be the celebrated YAMUNA- 
CHARYA who flourished in the early part of the 
10th Century. Sri Yamuna gave a definite shape 
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to this school of thought by his eminent works 
viz., siddhitraya, Geetharatha Sangraha, Agama 
Pramanya and the hymns Stotraratna, Chatu- 
shloki. By the time of Yamuna the philosophy 
of Advaita had gained a firm ground and the 
traditions of Srivaishnavism were not properly 
appreciated. Yamuna has expounded almost all 
the essentials of Visishtadvaita philosophy in his 
work. We may see that Ramanuja has clabora- 
ted and proved what all Yamuna wrote in his 


works. Sri Yamuna established conclusively the 


difference and distinction between Jivatman and 
Paramatman. The reiationship bctween these 
two as the Shesha and the Sheshi was also 
established. we phe concept of Dharma Bhuta 
jnana or Attributive consciousness which is 
unique to this school, was spelt clearly and 
described in his “Samvit-Siddhi”. The way of 
Bhakti and prapatti was taught in his Stotraratna. 
The early sections of the Sribhashya of Sri 
Ramanuja are founded on the teachings of 
Siddhitraya. His Gita Bhashya closelly follows 
Geethartha Sangraha and his Gadyatraya is 
similar to Stotraratna. In fact Yamuna 
definitely defined the boundaries of Visishtad 


vaita. 


Bhagavan Ramanuja 


Ramunuja is the next great Acharya that 
established this school of thought on firm foun- 
dations strictly according to the teachings of the 
Upanishads, the Gita, the Brahmasutras and 
Itihasa puranas, the Agamas and the mystic 
teachings of the Alwars and earlier teachers. 
Ramanuja has made a critical study of all schools 
existing at bis time including the several types of 


advaita. 


He prepared himself for the great task of 
writing a Bhasya on the Brahmasutras according 
to the teachings of the aftient masters and 
accomplished this mighty task. Ramanuja was 
initiated to the mysteries of Srivaishnavism by a 
number of masters. He imbibed the spirit of the 
ancient traditions and also the mystic teachings 
of the alwars. The three great achievements of 
Ramanuja may be noted as 1. Establishing the 
authenticity of the Pancharatra Agamas. 2. 
Organising temple worship. 3. Promulgating 
the doctrine of Prapatti. 


Ramanuja’s writing had a powerfull impact 
on the thinkers of his time and became a source 
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of inspiration for the origination of various 
Vaishnava sampradayas in the North. Ramanuja 
declared in very clear terms that Bhakti Marga 
was a valid means for gaining liberation. The 
cult of Bhakti was revived and assigned the lofty 


place it enjoyed in earlier ages. 


Role of Ramanuja in consolidating the 


coherent thoughts 


Ramanuja did not innovate any concept or 
doctrine in his exposition of this school. He 
reiterated and consolidated all the essential 
teachings of the scriptures ina systematic way. 
Ramanuja gives equal importance to all types of 
scriptural statements. He gives primary sense 
to the duality texts and the unity texts (Abheda 
and Bheda Sruthis). The. testimony of Ithihasas, 
Puranas & the Pancharatra Agamas is accepted 
and explained to establish the scriptural 
truths. 


He has also imbibed the essence of the 
teachings of the Alwars and Acharyas and has 
incorporated them in his expositions. The 
System propounded by him is a re—-orientation 
of the Upanishadic teachings, as understood and 
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explained by the. Ithihasas and Puranas, the 
Brahmasutras and the Alwars. ‘SARVASRU- 
THIMUKHYARTHATVA’ and ‘SARVASRU- 
THISAMANJASYA’. are the two significant 
factors of his exposition. The works of 
Ramanuja viz., the Sribhasya, Vedantasara. 
Vedanthadeepa, Vedartha Sangraha, Gitabhasya, 
the three Gadhyas and the Nityagrantha are 
amply illustrating the Samanvayadrusti of the 
Acharya. 


The Doctrines that were established by 
Ramanuja were further elaborated and explained 
metimes furnishing many details, by later 
nasters that came after the time of Ramanuja. 
The immediate disciples of Ramanuja i.e., 
Curesha, Parasara Bhatta, Kidambiacchan, 
aught the teachings of their masters amongst 
arnest disciples. Two branches emerged later 
ad of these one branch took the lead from 
edanta deshika and the other branch took the 
ad from Pillai Lokacharya and Vara Varamuni. 
lany teachers that have come in course of time 
ive richly contributed to the understanding of 
e philosophy of Ramanuja by their valuable 
titings, where very many details that were 
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implied in the writing of Ramanuja have bee! 
elaborated and explained. 


All these masters are in full agreement wit 
the main teachings of Ramanuja i.e, 1 
Supremacy of Sriman Narayana 2. Th 
subservience of the Jivatman to the supreme Lord 
3. The attainment of eternal service of the Lor 
as the ultimate goal of life. 4. The need o 
Prapathi or self surrender for attaining the same 
Even in the present days a number of teacher 
are teaching and propagating the truths o 
Visishtadvaita with great sincerity an 
devotion. 


FUNDAMENTALS OF VISISHTADVAITA 


According to Ramanuja the Upanishads 
mshrine broadly three fundamentals. They are 

The philosophy of Reality. 2. The philoso- 
hy of the Way. 3. The philosophy of the End 
T Goal. 6-23 


x 
he Philosophy of Reality” ” J 


The ulimate reality is declared to be the one 
on-second Brahman alone that is characterised 
y the orders of the Chit and Achit (sentient and 
‘on-sentient). There is difference between Chit 
id Achit, Brahman and Chit, Achit and 
rahman. Though there is distinction and 
fference between one entity and the other, the 
eality is declared to be the one and non-second 
the aspect of its composite nature. There is 
separable relationship between the orders of 
letana and Achetana and Brahman. These 
o orders are dependent upon Brahman and are 
b-servient to It in all states. 


In the composite nature of Reality there is 
ity but there is difference in nature between 
: Chetana and Isvara, Chetana and Prakruthi, 
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and Prakruthi and [svara. Thus. the essential 
nature and characteristics of Isvara are different 
from the essential nature and characteristics of 
Jivatman. According to this three entities are 
derived viz., Matter (Physical Universe) Jivatman 
(Sentient individual self) and Isvara (the Supreme 
Brahman). This kind of classification is elfbora- 
ted further on, and six distinct entities are 
enumerated. They are 1. Physical matter 
(avyakta) Time (Kaala), 3. Individual Self 
(Jiva), 4. Supreme Self (Isvara) 5. The Eternal 
Abode, of Paramatman (Nitya Vibhuthi) 
6. Attributive Consciousness (Mati or Dharma 
Bhuta Jnana). These six are belonging to the 
category of DRAVYA or Substance and in 
addition to these the qualities called ADRAVYA 
are also accepted. Adravya of Non-substance i: 
of ten kinds viz., 1. Satva, 2. Rajas, 3 
Tamas, 4. Sabdha, 5. Sparsa, 6. Roopa, 7 
Rasa, 8. Gandha, 9. Shakthi and 10. Samyo 
ga. This in brief is the enumeration of categorie: 
and the declaration about the Reality. 


Physical Universe-matter 


According to Ramanuja ‘the physica 
Universe is Real and it undergoes real transfor 
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mation and attains different and Real States. The 
categories enumerated by the Sankhya School 
such as Prakruthi, Mahath, Ahankara. The five, 
Tanmathras, the five great elements and the 
eleven Indi Indriyas-are all accepted in this school 
also, not as independently evolving principles, 
but necessarily ensouled by Brahman. Matter 
isa Real substance wbich is a mode of Isvraa. 
According to the will of the one Lord this 
primordial matter evolves into the state of Mahat 
and this also is a Real State of a Real Entity. 
This is not more Buddhi of Adhyavasaya as 


Sankhyas say. 


This in turn evolves into three types of 
Ahankara according to the will of the Lord. This 
called Ahankara because it is the cause of the 
igination of Ego or ‘Ahambhava’ in the body 
hich isnot the Atman. From the Satvic 
hankara emerge the eleven indriyas and from 
e Tamasic Ahankara the five great elements 
e evolved. All these are always evolving 
cording to the willof Isvara. These cons- 
itute the Body and other accessories that are 
ed by the Atman. This school declares that 
msciousness is never- a product of physical 
ture. Matter happens to be the body of the. 
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soul and this association between matter and the 


individual soul is brought about by the will of 
the Lord. 


The physical universe is not self—explana- 
tory. All the mutations in nature and the 
process of natural causation are brought about 
by the will of the Lord. This matter is 
supported, ruled over and utilised by the Supreme 
being who is called Isvara. 


(KAALA Time) 


According to this school, time is also a real 
entity which is eternal. It has neither a beginning 
nor an end. Even prior to creation it existed. 
The very mention “Prior to Creation” found in 
Upanishads establishes that time existed even 
then. Creation does not relate to time. As time. 
is eternally associated with the physical universe 
it is also associated with the Nitya Vibhuthi. But 
there it is subordinate to the Lord. This time is 
not perceived independently but only as charac- 
terising the several entities. It is all pervasive 
and one (Eka-Vibhu).. Moment, hour, day, 
month-these are all different states of the eternal 
state of time. This is an entity which is different 
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m matter and the individual self and 
amatman. This also is subordinate to the 
rd. 


NITYA VIBHUTHI 


Mater of physical universe is characterised 
the three gunas viz., Satva, Rajas and Tamas. 
c Nitya Vibhuthi or the Eternal Abode of the 
rdis evolved from SHUDDHA SATVA or 
re Satva andis not associated with Rajas or 
mas. This is called the Parama Pada or 
preme Abode where the eternals (Nityas) and 
: Liberated (Mukthas) enjoy the great bliss of 
divine communion. This is non-material or 
>RAKRITHA. This also undergoes different 
ads of Mutations and forms the body of the 
berated and others. The existance of such an 
ode is established by the Scriptures. This 
bstance which is non-material is also non- 
otient of Achethana. This forms the substance 
the body of the Lord when he incarnates on 
ith. This is declared to be self-effulgent 
wayamprakasa). But it does not reveal itself 
the bound selves. Just like physical matter 
nich hides the true nature of Paramatan this 
m-material does not cloud the nature of 
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Paramatman. On the other hand it fully reveals 
the true nature of Paramatman. 


DHARMABHUTA JNANA 


This school of philosophy is propounding 
this unique doctrine of Dharmabhuta Jnana. 
According to the teachings of the scriptures, th 
Atmans,. as well as Paramatman, are described to 
be of the nature of consciousness. This conscious 
principle is declared to have consciousness asa 
attribute or quality also. The Upanishad descri- 
bes that at no time the Atman is without thi 
quality of conscionsness. Consciouness is of two 
kinds. One Which is the very nature of th 
Atman. Itis known as DHARMIJNANA b 
means of which one knows oneself. “I KNOW 
MYSELF” is the nature of such consciousness. 
That consciousness whichis of a uniform natur 
and is never subjected to contraction or expansion 
is substantive consciouness (Dharmi-Jnana). This 
can know itsclf but cannot show any other thing.: 
Many Philosophers posit that the Atman is of the 
nature of pure consciousness and that it cannot 
know itself. They have to explain the fact of 
knowledge that happens to the subject as due tc 

Anthahkarana or Intellect a non-sentient entity 
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They find it very difficult to explain how one 
tnows. Knowledge is attributed to Buddhi or 
Anthahkarana. But this school has propounded 
that the conscious Atman has got the quality of 
consciousness also. This quality is called Dhar- 
mabhuta Jnana. This knowledge is subjected to 
contraction and expansion. This reveals the 
knowledge of all things to the Atman. Itis self 
luminous. It cannot know itself but it can only 
reveal itself, as well as other things to its subject. 
The fact of knowledge like “I know this” is 
possible on account of this characteristic of the 
Atman. It has got Arthaprakashakatva or 
the feature of illumining objects to the Atman. 
It is inseparable with the Atman. This school 
explains that the fact of knowledge happens to 
the Atman on account of this attributive cons- 
ciousness. This attributive consciousness is all 
pervasive or Vibhu in respect of the eternals, 
liberated and Paramatman, where as it is contrac- 
ted in respect of the Bound or Samsari selves. 
The link between the knowing self and the 
pternal object is this Dharma Bhuta 


JIVATMAN 


The individual soul or Jiva is not a phenc 
menal apparance. It is Real. This Jiva i 
different and distinct from Non-sentient matte 
as well as Paramatman. It transcends prakritt 
or matter. It comes to be assoicated with matte 
and faces the consequences of such associatio 
on account of its own past Karma. This schoc 
does not admit the theory that Brahman unde 
ignorance is in the state of Jivatman. Th 
Jivatman is different from the Body, the Indriya 
or sense organs, mind, prana or vital Airs an 
Buddhi or attribuiive consciousness. The vic! 
that consciousness is the product of the combina 
tion of several elements is not reasonable 
Neither any part of tbe body nor the body a 
such can experience itself as the “I”. Th 
Indriyas or sense organs are non-sentient. The 
are all instruments of knowledge and they cannc 
be knowers. The indriyas cannot either indivi 
dually or collectively be considered as the Atmar 
During the stage of dream when the body an 
the indriyas are without any action the Atma 
witnesses the dreams. The witness of the drear 
is necessarily different from the body and th 
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indriyas. The Mind is atso an instrument of 
knowledge just like the indriyas and others. It 
is the cause of memory and recognition. It is 
also noneternal. It is neither the doer nor the 
knower. So it becomes established that the 
knower and experiencer of Joy or Sorrow is 
different from the mind. The Atman is also 
different from the vital Airs. The vital airs or 
Prana are nonsentient and many. The vital airs 
though awake during the time of deep sleep 
cannot bé related to the several experiences as 
they are also inert, being an evolute of matter. 
The knowing Atman is different from Buddhi or 
(Dharmabhuta Jnana). This Dharmabhutha 
Jnana is subjected to origination and loss and 
happens to be an attribute of the Atman. It can 
only show but cannot know. Though the Atman 
and Dharmabhuta Jnana are inseparable they are 
mutually distinct. 


SELF LUMINOUS 


The Jivatman is selfeffulgent by virtue of his 
being of the nature of consciousness. No other 
knowledge is required to know the Atman. The 
scriptures call him “SWAYAM JYOTHI”. The 
meaning of selfluminocity is that it reveals itself 
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to itself. Itis the understanding of this school 
that the Atman is necessarily a knower with 
certain characterisations such as Oneness(Ekatva), 
Agreeableness (Anukulatva) and the nature of 
self revealed (Pratyktva). The Atman is selflu- 
minous thus, in all states viz., the wakeful state, 
dream state and deep-sleep state. According to 
this school this pure consciousness is selfcons- 
ciuus. Other characteristics of the Atman such 
as the atomic nature, eternality, sub-servience to 
the Lord, are to be known through attributive 
consciousness. He is a knower, an object of 
knowledge and also a means of knowledge. 
Knower, because he knows all other things 
through his dependent attributive consciousness. 
He is an object of knowledge because he is known 
through Dharmabhuta Jnana and as he is cons- 
ciousness in nature he isalso a pramana or 
means of knowledge. 


Eternality 


The Atman is Eternal and is indestructable. 
He is an unborn entity. He is not an adventitous 
feature that appears and disappears accidentaly. 
The scriptures declare that he is neither born nor 
dead. Birth is his association with a material 
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body and death is his dis-association from such 
body. The scriptures posit that this Atman is 
atomic in nature. This term does not mean that 
he is a particle of matter, It has been establis- 
hed that the selfis distinct and different from 
matter. All attributes of matter are denied of 
The self. So the meaning of this is that the Atman 
is not extended. The fact of passing out of the 
body, movement and coming back to the body 
prove that he is atomic in nature. He is to attain 
Brahman who is all’penetrating and so the Atman 
is not an equally penetrating entity (Vibhu). The 
Atman is finite and non-extended. The scri- 
ptures describe that he is seated in the cave of the 
heart along with the Inner Controller. The term 
VYAPI used to denote the Atman is explained by 
Ramanuja thus—As the atman is subtle he is 
having the nature of entering into all non-sen- 
tient entities. Though the Atman is residing in 
a particular part of the body he is pervading the 
entire body through his attributive conscious- 
ness. 


Plurality 


A Pluralism of the finite ssives is acoopid 
by this school. This is a fact of our experience. 


54 


Every individual has his own and unique expe- 
riences of pleasure, pain, recognition etc., and 
there is no sharing of experience, so we have to 
arrive at a conclusion that thereare as many souls 
in this world as there are psycho—physical 
organisms. The Atmans are described as Infinite 
or ANANTHA and the individuality of the self 
is ever maintained even in the state of Liberation. 
Thus, individuation is not a product of Bondage 
or ignorance but is the nature of the self 
itself. 


Equality 


Though plurality is real there is no intrinsic 
inequality among the individual selves. The 
Upanishads speak of unity or similarity of the 
selves. The inequalities that are obtained in the 
state of bondage are all due to Karma. In essence 
all the individual selves are of the same nature of 
consciousness and are invariably qualified by 
Anutva, Sheshatva and others. All the selves have 
by nature common characteristics and belong to the 
same category. The doctrine of Karma explains the 
inequalities of the embodied selves. God is 
impartial and bestows on them what they have 
earned on account of their good or bad Karmas. 
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So these empirical variations are all due to 
arma and equality is their very nature. In the 
te of liberation all the released souls attain the 
me degree of the bliss of communion with 

Bod. 

p 

Belf is endowed with doership and enjoyer 

hip 


The individual self is not only a knower but 
lso a Doer. Forall the good or bad deeds 
ccomplished by him, he alone is responsible. 
his selfinitiated activity is a unique feature of 
1¢ Jivatman. This doership is endowed to him 
y Paramatman. Here we find a harmony bet- 
een the freedom of the soul and the compassion 
f the Lord. The Jivatman is born in this world 
some environment according to his past 
arma and during the state of bondage he is 
ibjected to the impact of matter and he is also 
isled by delutions and temptations. God has 
dowed him with the body and other accessories 
function and has also granted him the power of 
icrimination and has provided him with the 
iential knowledge of Right or Wrong. He has 
io given him freedom to act at the first 
ilance, The Atman is free to choose whatever 
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he likes and as he chooses so he meets his fatı 
God has not made the Jivatman an unwilling an 
complete slave of matter. On each occasion th 
Atman can judge and dismiss or choose whateve 
is good to him. The circumstances in which h 
is placed in Bondage do never wholly determin 
the direction of choice, The Lord has given hin 
freedom to followthe Right path and he ha 
never made it mandatory that he should go thi 
other way. So it may be stated that the self ha: 
brought about its bondage by its own Karma bu 
this bondage is not so complete as to destroy it 
capacity for achieving freedom. 


The Jivatman is subservient to God 


Though the Jtvatman is a distinct entity h 
is not all independant. He is sub-servient to t 
Lord as- he is a prakara or a mode of the supr 
me. The one absolute Bra!:man is the inner self o 
all the finite selves also. The Jivatman is sustaine 
and controlled from within by the Absolute an 
is used for Its satisfaction oniy. It is a never-—t 
be separable’ prakara or attribute of Brahman 
and cannot. be known apart from its subject, The 
Supreme Being. The scriptures describe that the 
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Jivatman is the body of Brahman and cannot be 
physically divided though could be metaphysi- 
cally analysed. 
Pai daniel 


Brahman 


Brahman is the ultimate truth of the Upani- 
shads. It is described as Satyam, Jnanam and 
Anantham. It is the reality of all realities. It 
transcends matter and finite selves. It is pure 
and free from any imperfcction or evil. It is 
selfcomplete, absolute knowledge and joy. It is 
infinite by nature and also by the infinite and 
boundless perfections of attributes. It has a self 
completeness not found in the finite selves. It is 
Ananda. It is aneternal knower in perfect 
immediacy both of itself as well as the cosmic 
glories. Nothing is unknown and nothing is known 
imperfectly. It is absolutely nonconditioned being. 
The term Jnanam means*The Eternally free intelli- 
gence” and this term distinguishes Brahman from 
the liberated Jivas. The word “Anantham’ signifies 
that it is free from limitations of Time, space and 
conditions. Thus the term Brahman implies 
transcendental greatness and perfection. Brahman 
is omnipresent and this establishes the glory of 
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Brahman, as the world of nature and the order 
the souls cannot have any existence apart from 
Brahman. According to Ramanuja, Brahman is 
knowable and nameable. Some scriptural 
statements describe that Brahman cannot be 
attained by words or mind whereas some other 
statements ordain that Brahman should be 
known. These two kinds of statements are not 
contradictory. So itis to be understood that 
the intention of the sruthi is that it is impossible 
to know the Absolute Brahman in its entirety as 
it is infinite. Our knowledge ofthe Supreme 
Being is bound to be partial and never complete. 
Ramanuja does not accept the theory which 
makes a distinction between Saguna Brahman 
and Nirguna Brahman. Brahman is always 
characterised by various attributes that are 
ever-auspicious. It is opposed to all that is evil 
and defiling. So statements like Nirguna and 
Niranjanam deny in Brahman all inauspicious 
characteristics (Heyaguna). The suthrakara 
affirms that the supreme Brahman is always cha- 
racterised by ‘Ubhaya Linga’. (Both signs). The 
two characteristics that are referred to by the 
sutrakara are absence of evil and perfection of 
all auspicious qualities. 
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Ramanuja does not admit that the supreme 
Brahman is undifferentiated consciousness 
(Nirvisheshachethana). Ramanuja claims that 
the meaning of the scriptures is quite different 
from this position of abstracted knowledge. 
According to him it is impossible t0 prove an 
undifferentiated entity by any proof, either 


perception or inference, or verbal authority. It 
is the conclusion of Rap ania | 


ing attributes of Real 
other inn umerableagl 
essential nature. 


as the cause of the origi ging ign 
destruction of this Uniy inst The supreme 
Brahman is ever associated. with the orders of 
the Chit and the Achit and sccordingly the cause 
of this Universe of names and forming is Brahman 
alone that is characterised by the Chit, and Achit 
in the subtle state. Brahman is both the mate- 
rial cause and the instrumental cause as known 
from the scriptures. The effect is a different 
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state of the cause itself and there is non-diffe~ 
rence between the cause and the effect. The 
theory of SATKARYAVADA i.e., the effect 
already existing in the cause is adopted by this 
school. The theory of cosmology according to 
this school is unique. This school does not 
admit that Brahman undergoes any change to 
assume the form of the Universe. It may be 
called Refined PARINAMA YADA. The cause 
of this universe is Brahman qualified by the Chit 
and Achit in the subtle. foem. '. Brahman wills to 
become many by articalating mames and forms. So 
Brahman alone is the cause ab the effect. But 
Brahman in its pure csssuseailoes not undergo 
any mutation or VEKARA.:j@ijje-sentient matter 
undergoes change and becoggm the stuff of this 
Universe. The Jivatman qggimot undergo any. 
change in his essential mefigip but there will be! 
contraction or expansion- diJa attributive con- | 
sciousness. Brahman re@usimjever pure in both; 
states. The change in Misiiiim isin respect of! 
the body viz., Chit and” / A. Brahman with 
the Chit and Achit in the'suBei form becomes 
transformed into the state of gross state. This 
doctrine of causation fully justifies all the various 


kinds of seriptoral statements. Causation is 4 
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real process in realtime and Brahman which is 
ever pure brings about these different states 
for its attributes and becomes the material as 
well as the instrumental cause of the Universe. 


As all schools of Vedanta admit, this school 
also declares that Brahman is to be known solely 


through the Shastra. Brahman is not possible of 
being inferred because the fact of Brahman being 
the material cause as well as the instrumental 
cause cannot be inferred at all. 


Though the cause of this effect i.e., the world 
may be inferred as one of very extraordinary 
-abillties it is not possible to infer that the cause 
‘is only one for this Universe or that all this was 
created at one time. Nor can it be known from 
inference that the same cause isthe cause of 
sustenance and destruction of this Universe. 


As Brahman can be known only through the 
‘Shastra all the characteristics posited of Brahman 
‘in the Shastra are also to be accepted as 
such. 


The idea that Brahman is the Saririn or the 
innerself of all other entities both Chit and Achit 
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is the fundamental concept of this school. This 
relationship of Brahman with this universe is 
known from the scriptures. It is through this 
principle of Sarira-Sariri Bhaya that this school 
has solved all the appareat contradictions in the 
scriptures and arrives at a spiritual synthesis of 
this Universe. The Brihadaranyaka Upanishad 
declares this relationship of Brahman and other 
entities very vividly. This body-soul relationship 
is a spiritual analogy and never a biological 
relationship. Ramanuja defines sarira as that 
which is invariably supported, ruled from within 
and used for the sole purpose of the sariri. That 
which supports, controls from within and uses 
for its own use is the Atman or the Sariri and 
when this principle is applied Brahman is called 
the innerself and all other entities form its body.. 
From this it is established: ‘that 1. Brahman is 
the ground and support of all entities other than: 
Itself. 2. All entities the Chit andthe Achit; 
are havihg Brahman as the inner controller being, 
their inmost principle. 3.° All the entities viz. ; 
the Chit and Achit exist only to subserve the} 
purpose of supreme Brahman. The world of; 
matter exists in Brahman, belongs to it and exists 
only for its satisfaction. Similarly the Jivatmans 
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depend on Brahman for their existence and func- 
tion and are used by Brahman for fulfilling Its 
own purposes. God’s glory becomes manifested 
in using these for his own purposes. The highest 
object of life becomes affirmed on account of this 
as attainment of Godhead. Ramanuja holds 
that the specific name of the Supreme Being 
described by various terms both general and 
particular, is SRIMAN NARAYANA. This is 
understood from the scriptures and Ramanuja 
declares that the Absolute Brahman is the same as 
the God of Religion. According to this school 
Brahman, the all-self or VASUDEVA is 
identified with the dual self of LAKSHMI 
NARAYANA. Goddess SRI is inseparably 
associated with the Lord and they form together 
the goal of humanity, These two are philosohi- 
cally inseparable but distinguishable on account 
of their functions. 

Brahman is posited as the Asthetic Absolute 
by this school. This signifies that God is beauty 
and beauty isGod. Brahman transcends Chit 
and Achit and happens to be the supreme light that 
illumines all other luminaries. This super 
Mundane beauty of the Lord is described by the 
scriptures. The self-resplendent Brahman 


TeYGals its transcendental beauty to Its devotees 
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out of compassion. The Divine from of the Lord 
is called “Shubhashraya” auspicions and the samc 
time an object of meditation. Ramanuja esta- 
blishes in his work that the Lord is characterised 
by a non-material, unique and infinitely auspi- 
cious, celestial, form. The pyarupa, rupa and 


Gunas of the Lord are ditated upon by 
Sadhakas. at i, i. x 


This school of thong, believes that the 
supreme Brahman Srimeag,.Warayana the 


Purushothama, who is tie paii and ultimate 
goal of humanity is also @qawerexistent means 
of salvation (Siddhopaya}, » Lord is a redee- 
mer of Humainty. He i gst merciful and 
is very eager to recover 4i 

away in Samsara and bagi 
and tries to convince : 
his sidc. He is the mogt 
all as He is at 
supreme. 


ghe individual self 
p. win him over 
able to ane and 


The Lord’s natural uinipassion happens to 
be the primary cause Of eedemption. He is 
virtually the primary means of our attaining 
Audhoad. Ue happens to be both the means as 
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well as the end. He makes man observe some 
pretext of the spiritual discipline and in consi- 
deration of that lifts him up from Samsara anp 
saves him. No person can say that he is acting 
independently of his own accord for his redem- 
ption. Everything is having its being only in 
accordance with the will of the Lord. The Lord 
is eagerly looking forward for the observance of 
some kind of good action on the part of the Jiva 
and saves him in consideration of that. The 


supremacy of the Lord as well as his accessibility 
are thus harmonised. +345 


The Philosophy of the End 


The ultimate goal of humanity is declared 
in this school as the attaintment of an unbroken 
vision of God Sriman Narayana. Isolation from 
God is the cause of suffering and embodiment 
and attainment of the Bliss of communion alone 
is the ‘Parama Purushartha’ and all other attain- 
ments are considered as no attainment at all. 
Though self-realisation is a noble ideal such self- 
realisation that is not sub-ordinated : to and 
associated with God is not the ideal. The Self 
Should manifest its true nature of Sheshatva in 
ts fullness and itis only then that it attains its 
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pure status. Matter conceals the true nature of 
God and produces a misconception with regard 
to one’s own soul. This also leads to the iden- 
tification of the non-self. So transcending Maya 
through the grace of God should effect a release 
from all these three defects. So Ramanuja 
affirms that the supreme end of man is to be ever 
conscious of one’s own nature as subservient to 
_God. The Jiva will have a proper sense of values 
“and realises that the highest good is to have 
eternal communion with God and the worst evil 
would be to lose that blissful communion with 
God. The Atman is a shesha of the Lord and it 
has no existence apart from the Lord. The 
inseparable relationship with God as his shesha 
is true realisation. So it is declared in this school 
that any attainment other than this is not the 
highest attainment. Ramanuja admits that there 
is a transcendental realm of pure Satva which is 
called as PARAMAPADA or VAIKUNTA. 
This is known from the scriptures and Ramanuja 
affirms that Mukthi is an ideal to be realised in 


In the state of Moksha the essential nature 
of the self will manifest itself in full measure. 
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The eight attributes will manifest (Apahata 
Papmatva and others) in a full measure and he 
will be blessed with the illimitable eternal joy of 
divine communion. There will be no question 
of his return again to the world of SAMSARA. 
Ramanuja does not admit the ideal of Jivan- 
mukthi because the body will be persisting owing 
to the continuance of some forces responsible for 
Bondage. Similarly the concept of KAIVALYA 
or state of aloofness in which state there is no 
connection with the material world and also with 
Paramatman is not accepted. This is not the 
ideal because this kind of state, even if it is 
possible, is separated from God. The attainment 
of even that state is only due to the grace of 
God. This is a great evil because there is 
absence of the vision of the supreme. 


The state of Mukthi is characterised by 
service to God according to this school. This is 
a significant concept which is taught from very 
early times and Ramanuja emphasises this aspect. 
The infinite delight of communion with God 
overflows in the form of loving service to God. 
This is the natural way of expression of joy of 
livine communion. So it may be summed up 
hat the ulitimate object of attainment for man 
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according to Ramanuja is the attainment of 
eternal service ice fo the Lord in the divine abode of 
Vaikunta. 


6-SF 
The Philosophy of the Way 


The scriptures declare that one prepares 
oneself for a Vedantic life through the practice of 
Vairagya or dispassion towards all ungodly 
ideals. It is admitted that the practice of even 
such virtues is verily due to the grace of the 
Divine. Itisthe Lord alone who blesses a 
Sadhaka to take up some spiritual discipline to 
attain the highest goal of life, taking into account 
some good gesture of the Sadhaka done- kno- 
wingly or unknowingly. In the ultimate analysis 
it becomes established that God alone is the chief 
means of attaining one’s highest good. God is 
described as Siddhopayg, and everything is 
achieved only by Him ig eonsideration of some 
pretext that is done by. the soul. As God does 
not thrust on unwilling aed undesiring people 
his greatest gifts he waits for an aspiration on 
the part of the Jiva for such good» This kind of 
aspiration is only an occasion for divine com- 
passion. Soin this school God is admitted as 
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the ever existent means for attaining the highest 
good. 


The means of spiritual discipline that are to 
be adopted by the Jivatman are two-fold as 
Bhakti and Prapati. This is called as the 
SADHYOPAYA or something which is to be 
achieved. Human effort to the minimum extent 
of atleast longing for divine grace is absolutely 
necessary. This school affirms the need for the 
adoption of the Sadhyopaya for winning the 
grace of God who happens to be the 
Siddhopaya. 


The general process of Sadhana may be 
briefly stated thus: 1. The aspirant has to gain 
the true knowledge of the Atman and Paramat- 
man from the Shastras through the holy masters— 
Acharyas. 2. He must place absolute faith in 
the preceptor. 3. He should practise Karma- 
yoga as ordained in the Shastras to divest his 
mind of all impurities of the form of Rajasic and 
Tamasic tendencies and should gain mastery over 
the senses. 4. When Karmayoga perfects it 
may lead one to Janayoga or it may directly lead 
oneto self-experience. 5. Jnamayoga is the 
stage when the Sadhaka contemplates over the 
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nature of the Atman. 6. Atmavalokana or self 
experience makes him realise the essential nature 
of Sheshatva or sub-servience tothe Lord. 7. 
From then onward he will cultivate devotion 
towards Paramatman for attainment Paramatman. 
This is a steady and contineous rememberance of 
the nature, qualities and form of God and is 
called Bhaktiyoga, Upasana or Vedana. 8. The 
devotee has to surrender himself unto the Lord 
for getting over the obstacles to his Bhaktiyoga. 
9. When this perfects it results in a vivid per- 
ception of the Supreme Being. 


The school of Visishtadvaita declares that 
i to the Lord isa 
Prapatti or self-surronder unt 
gent substitute: ‘for Bhaktiyoga. All the 
rigors of the discipiine of. Bhaktiyoga are not 
faced here. But this path is open for all who 
are capable or incapable of adopting Bhakiyoga. 
The aspects of MAHAVISVASA or the supreme 
faith in the saving grate’ of the Lord anc 
Karpanya or utter helplesanes on the par 
of the aspirant are ` essential for sel 
surrender. 


This philosophy of the way as expounded b' 
fiamanuja is remarkable for its spirit of synthesi: 
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Due importance is given to every one of these 
aspects and nothing is discarded here. Karma 
and Jnana are necessary accessories to Bhakii. A 
synthesis is worked out between Divine grace and 
human effort. Ramanuja has also worked out a 
synthesis between knowledge and Upasana, as 
Upasana is also a form of knowledge. Ramanuja 
has worked out the synthesis between Bhakti and 
Prapathi. Both these are valid means to Mukti. 
Self-surrender has got a two-fold aspect as it 
completes Bhaktiyoga, and as it also functions as 
an independent means of Mukti. 


Karmayoga 


Karmayoga is the first step in the scheme of 
Bhaktiyoga. Yoga means Upaya or Means. 
Karmayoga means a way in which Karma is 
predominent as an Upaya. Karmayoga is neces- 
sarily having the aspect of Jnana and Bhakti also. 
This is different from mere Karma or act done 
with a motive. Karmayoga is a way of perfor- 
ming all duties without having any attachment 
towards the results of those actions. The atten- 
tion of the Karmayogi is concentrated on libera- 
tion. What is discarded in Karmayoga is not 
action as such but the attachment towards the 
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results of those actions. This is otherwise called 

as Nishkamakarma. The goal of a Karmayogin 
is to get over the animal inclinations of Raga and 
Dvesha. The Gita emphasizes the abandonment 
of selfishness as an essential pre-requisite for 
self-realisation. The three kinds of abandonment 
are 1. Abandonment of doer-consiousness. 
2. Abandonment of Interest in the fruit of action- 
3. Abandonment of the relationship towards the 
action as his. 


The Karmayogin realises—1. That the Jiva 
is different and distinct from matter and that he 
is in his essential nature free from Karma. 2. 
That karma has ensued on account of the associ- 
ation of the soul with matter or Prakriti that is 
responsible for Ahankara.or the Ego. 3. That 
Karma is due to the action and reaction of the 
three gunas. An awareness of this makes him 
abandon Ahankara. The constant practice of 
Karmayoga implies the negation of the three fold 
Ahankara relating to 1. the Doer, 2. the fruit of 
the Deed, and 3. Ownership of the deed. Thus 
the Sadhaka disassociates himself from the Bonds 


of Karma. Karmayoga provides the proper 
culture to the mind. 
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Ramanuja ennunciates that Karmayoga 
comprises of three essential reflections. 1. The 
reflection on the true nature of the Jivatman 
while doing action. 2. Abandoning interest in 
the results of those actions and 3. thirdly 
realising that all action is service of the Lord. 


This kind of reflection enables him to give 
up the idea of the Atman in the body. It also 
enables him to realise that Paramatman_ the 
innerself of all entities is the ultimate object of 
‘worship. He will attain an equipoise of mind 
which is an essential pre-requisite for self- 
experience. As Karmayoga contains this kind of 
reflection on the nature of the Atman, it is 
declared to be of the form of knowledge. The 
aspect of Karma and the aspect of Jnana are 
always inter-twined. These two are not mutually 
contradictory according to Ramanuja. So he 
declares that Karmayoga is also a kind of reflec- 
tion on the Atman. 


Jnanayoga 
This school admits the possibility of Jnana- 
yoga which is of the form of the reflection on the 
rue nature of the soul. It declares that the 
tage of Jnanayoga is necessarily associated with 
sarma also, Jnanayoga divested of all Karmas 


Ay 
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is an impossibility according to this school. The 
Gita commends according to Ramanuja_ the 


performance of Karmayoga itself for realisation 
of the Atman. 


The Gita describes the nature of self-reali- 
sation as SAMYA or similarity. It is in four 
stages. In the first stage he realises that, as all 
souls are of the nature of knowledge, thery are 
all of the same nature. They are equal in nature. 
The variations are on account of matter brought 
about owing to the Karma of the individuals. In 
a higher stage the aspirant realises that, when the 
variations of Punya and Papa are destroyed, the 
souls are similar to Paramatman. Jn the next 
higher stage the aspirant realises similarity in 
nature with Paramatman when the essential 
nature of the Aftributive Consciousness (Dharma 
Bhuta Jnana) attains its true nature in the state 
of Mukti. In the highest stage of Yogic experie- 
nce the aspirant realises that as the souls are 
essentially of the nature of knowledge and bliss, 


joys and sorrows are ever non-realted to the 
soul. 
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The Gita describes that a person who is 
established in the knowledge of the Atman like 
this is never disturbed on account of any desire 
or aversion. The Atman knows him self and will 
be satisfied in himself. This is called the 


state of steadfastness in knowledge or Sthitha 
Prajnata. 


Ramanvuja declares that mere self—experience 
is not the ultimate goal of life. When he realises 
in full measure his essential nature, he also 
realises that he is sub-servient to God and that 
his Parama Purushartha or ultimate object of 
attainment isto attain communion with God. 


From that point he becomes a Paramathmo- 
pasaka. 


In this way Karmayoga is a means of the 
attainment of Bhaktiyoga through self-expe- 


rience either directly or through Jnana- 
yoga. 


Bhakti Yoga 


l Bhaktiyoga is an unceasing and loving medita- 
tion upon the Supreme Being who is the home of 
all perfections. This is different from “Samanya 


“w 
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Bhakti” or mere awareness of God. Samanya 
Bhakti is at the root of everything. This 
Bhaktiyoga is also called as PARA BHAKTI or 
Higher devotion which is of the nature of intense 
yearning for the attainment of God alone. 
Ramanuja describes the preparation for Bhakti- 
yoga and the process of Bhaktiyoga as follows‘ 
1. The Bhaktiyogin realises in full measure that 
he is only an instrument in the hands of God 
and delights in service to the Lord and performs 
all his duties Zin a spirit of devout service to the 
Lord. 2. He realises the immanence of the Lord 
in all entities and so behaves in an agreeable way 


to each and everyone for the sake of that Lord. 


3. He considers that the entire world is sub- 
servient to the Lord. 4. On account of his Love 
for God he cannot bear himself even for a 
moment without lovingly uttering the names 
of the Lord. His love for God finds expression 
in various forms such as Kigthana and others. 


This is an attachment that the aspirant 
develops towards God after knowing the nature 
and glory of God. This is the same as Upasana 
or Vedana or Dhyana described in the Upani- 
shads. It is of the form of a series of unceasing 
meditation upon God culminating in a vivid and 
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direct perception of the Lord. Ramanuja points 
out that 1. Upasana of this type alone is the 
means to mukti and never mere verbal knowle- 
dge, 2. Upasana assumes the form of Love, 3. 
Upasana is never coupled with Karma and 4, 
That upasana should have for its object only the 
attainment of Paramatman. 


Ramanuja quotes a-statement of the Vakya- =. 
kara expounding the Sadhanas of Bhakthiyoga 
in his. Sri_Bhashyam. They are seven as 
follows: 1. Discrimination. 2. Controlling 
passions. 3. Practice. 4. Sacrificial work. 5. 
Purity. 6. Strength. 7. Suppression of exces- 
sive joy. It becomes clear that purification of 
the mind and cultivation of proper dispositions 
are necessary fora life of devotion. Implicit 
faith in the saving grace of the Lord is absolutely _ 
essential for the cultivation, development and 
fulfilment of Bhaktiyoga. The Bhagavadgita 
expounds the Philosophy of Bhaktiyoga elabora- 
tely and describes the supremacy of the mode of 
worship followed by the Jnanin. 


The Jnanin is called on “Ananya”. He has 
no benefit to attain other than the Lord. Medi- 


| tating upon the Lord is itself the sole purpose, for 
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he cannot bear to live without the remembe- 
rance of the Lord. He desires only the eternal 
communion with God. He is a NITYABHI- 
YUKTA. Jnanins are ever devoted to the Lord. 
The devotees of Paramatman love Him intensely 
and they engage themselves in such activities that 
are related to the worship of the Lord. They 
praise tbe Lord with thehymns. They feast their 
eyes with the bewitching beauty of his divine 
form. They dedicate themselves wholly to His 
service. Everyone of their activities would be 
connected in one way or other with the service 
of the Lord. Ramanuja describes that the de- 
votee would ever realise Him alone as the inner 
controller of all and, that the individual soul has 
derived his Doership from the Supreme Being. The 
devotee js required to reflect upon the basic truth 
of Doership and enjoyership as related to 
Paramatman in each and every action of his as He 
alone is the supreme subject, being the SARVA- 
TMAN. Only such activities that are indispen- 
sable for the maintenance of the body which is to 
be taken care of, for completing one’s Sadhana 
successfully and only such activites that are 
prescribed by the Shastra are to be performed, 
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with this spirit of dedication to the Lord. The 
Bhakta has no selfish attachment towards any 
activity of his though heis actually engagged in it, 
because he will be fully convinced that he himself 
along with all the dieties that are being worshipp- 
ed by him, along with all the articles of worship 
belong to that Supreme Being alone. By so 
performing his duties the aspirant will be freed 
from all bonds of Karma, and being rid of these 
obstructions he attains the Supreme Being. 


Ramanuja describes that Parabhakthi is the 
same as the several types of Upasanas that are 
described in the Upanishads. A Sadhaka is requir 


ed to choose any one of the several types of Upa- 
sanas, follow it till he gains the object of 
attainment i.e., Paramatman. It is ordained 
that the essential qualities Satyam, Jnanm. 
Anantham, Anandam and Amalam are to be 
meditated upon in all Vidyas. e particular 


characteristics that are described of particular 


Upasanas are to be meditated upon as 
ordained in the scriptures in addition to 
these. 


An Upasaka is required to perform the 
ordained duties such as the Nitya and Naimittika 
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Karma. This is an accessory to Upasana. But 
he has to avoid all interested Karmas or Kamya 
Karmas. There is no harm in the performance of 
those Kamya Karma also if the Upasaka under 
takes them without any desire in the fruit the- 
reof. The performance of Karma is only an 
accessory to Upasana and it does not function 
as a means to Moksha. Upasana and Upasana 
alone is the means to Moksha. Upasana is to 
be repeated and followed to the very last day of 
one’s journey from this world. It is not merely 
a single remembrance but a steady and unbroken 
chain of rememberance of the Lord without any 
break in the middle just like a continous flow of oil 
from one vessel to the other. Ramanuja points out 
that Paramatman is to be meditated upon as the 
Antaratman or innerself. The Upasaka must 
turn his vision inward and think of the lord as 
being his Antaratman also. The object of medi- 
tation is not separated from him and the sadhaka 
is not separated from that Upasya or object of 
meditation. The idea is that he should realise 
this essential truth of inseparable relationship 
between him and God. An Upasaka is obliged 
to practise Sama, Dama and others as they are 
accessories for the practice of Upasana. 
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It is declared that the huge mass of sins 
committed prior to one’s attainment of Vidya or 
Upasana gets destroyed and sins that would 
occur later due to oversight would not taint the 
Upasaka. Only such Karms that have already 
commenced to yayld their results (Prarabdha 
Karma) have to be gone through by the 
Upasaka. 


Ramanuja declares that self-surrender at the 
feet of the Lord is necessary for the commence- 
ment, development and completion of Bhakthi- 
yoga. This Bhakthiyoga is also the gift of God. 
An aspirant cannot conquer his sense organs and 
become a Karmayogin or realise the true nature 
of his self, without self surrender unto the Lord. 
The intensity of Parabhakthi cannot be gained 
merely by one’s own effort. So it is maintained 
that one has to take refuge with the Lord and 
pray to him for becoming capable of continuing 
Bhakthiyoga. This surrender is a sub-means 
that perfects and completes the main path of 
Sadhana viz., Bhakthiyoga. So Bhakthiyoga is 
an impossibilty without PRAPATTI. 


a makes a unique contribution to 


anuj 
clas in describing the three 


the Philosophy of Bhakthi 


ç 
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successive stages of the evolution of Bhakthiyoga. 
They are termed as Parabhakti, Parajnanam and 
Paramabhakti. Parabhakthi is equated with 
Upasana or Vedana and it is characterised by an 
intenve devire for the vision of the Lord. The 
Lord being pleased with this keen deisre rewards 
the devotee with his vision for the time being. 
This vision is only transitory and it is called 
Parajnanam. When the devotee is blessed with . 
the momentary but perfect vision of the Lord he 
yearns to enjoy , the Lord for ever without any 
break. This keen desire for the eternal enjoy- 
ment of the Lordis called by Ramanuja as 
Paramabhakthi, and this Paramabhakthi is the 
highest stage of Love for the Lord and leads the 
aspirant to the eternal communion with the Lord. 
Thus Bhakthiyoga is Love for the Lord 
and is of the nature of akind of knowledge 


which is accepted as a means for God- 
realisation. 


SARANAGATHI OR PRAPATTI OR SELF- 
SURRENDER. 


Saranagathi or Prapatti is declared to be < 
sufficent substitute for Bhakthiyoga. Saranaga 


thi is inevitable for the commencement anc 
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perfection of Bhakthiyoga. It is affirmed that it can 
be a direct and valid means to Mukthi. The path 
of Bhakthi is very arduous and it is not possible 
for all. 1. Acquisition of Shastraic knowledge. 
2. Capacity to perform fully all that is ordained 
in the Shashtra. 3. Qualifications of Birth and 
qualities. 4. Sathvic patience to wait for any 
length of time for the attainment of the highest- 
are necessary for Bhakthiyoga. But Prapatti is a 
means which is within the competency of one and 
all without any restriction. Inability on the part 
of the aspirant for practising Karmayoga, Jnana 
Yoga and Bhaktiyoga is the qualification for 
Prapatti and one should have that feeling of 
utter helplessness for attaining his object of 
attainment. What is of great significance here is 
the supreme faith that the aspirant has in the 
saving grace of the Lord. 


Ramanuja has declared in his Saranagathi 
Gadya that self-surrender will be an effective and 
sufficient substitute for Bhakthiyoga and that one 
can surrender oneself unto the Lord unreserve- 


dly for attaining Moksha or Liberation. 


The technicalities and modalities of Sarana- 
gati have been expounded exhaustively by the 
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followers of Ramanuja according to the authori- 
ties found in the scriptures and the Agamas. It 
is very significant to note that Prapatti or 
Saranagathi is the living religion of Srivaishna- 
vism today. Any one irrespective of caste, colour, 
or creed is open to adopt this means for attaining 
his highest good. This means does not need any 
other condition like self-realisation or perfor- 
mance of Karmayoga or Jnanayoga as in the case 
of Bhakthiyoga. If one has an understanding of 
the inescapable relationship between himself and 
Paramatman and if he has a yearning for attain- 
ment of the supreme and if he is convinced of his 
utter helpessness to gain that object, it is 
enough. 


Prapatti stands in the place of Parabhakthi and 
enables the aspirant to win thegrace of God. This 
means also just like Bhakthiyoga, is an occasion 
to awaken the mercy of the Lord and is not by it- 
selfa means. Godaloneis the ever-existent 
means. Bhakthi and Prapatti are both pretexts 
or occasions for gaining the mercy of the 
Lord. 


Prapatti may be performed for attainment 
of all kinds of desiresin the same way as 
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Bhakthiyoga. It can be adopted for attainment 
of Liberation also. There are three aspects in 
surrender. The first is SWAROOPA SA- 
MARPANA or surrender of one’s egoism. As 
all entities are ensouled, supported and used by 
the Lord for his own purposes it is right that one 
should give up the delusion that he belongs to 
himself. The idea—‘I and THE MINE ARE 
THINE” should dawn on the aspirant. He will 
be reflecting that there is nothing that is belon- 
ging to him as he also belongs to HIM alone. The 
next aspect is surrender of the Burden of protec- 
tion (BHARA SAMARPANA). The aspirant 
realises that he cannot protect himslef and thr- 
ows the Burden of his protection on the shoul- 
ders of paramatman. He ceases to continue his 
own effort for his protection thereafter. The third 
aspect is PHALA SAMARPANA. This is the 
reflection that the benefit of protection does not 
belong to him but to the Supreme Lord himself. 
The gain of the Sadhaka is verily the gain of the 
Lord as the Lord alone is the ultimate 
subject. 


Prapatti is prescribed to be practised only 
once for attainment of a particular benefit. As 
this is of the form of supreme faith or Maha 


Vishwasa, repeating the act would amount to 
want of faith. Five accessories to Prapatti have 
been pointed out and they are—l. will todo 
what is agreeable to the Lord (AANUKULYA 
SANKALPA) 2. Avoiding whatever displeases 
Him (PRATHIKULYA VARJANA) realising his 
Utter helplessness [KARPANYA] 4. having 
Supreme faith in the Lord {MAHA VISHWASA] 
5. Seeking his protection GOPTHRUTHVA- 


VARANA. One is advised to surrender oneself 
unto the Lord with these accessories. 


The followers of Ramanuja have taught this 
doctrine of Prapatti to their disciples as a sure 
means to Moksha. Here we notice two traditions 
that have come to exist. According to one school 
Prapatti or Sharanagathi is a cultic act that is to 
be ferformed by himself or through the medium 
of an Acharya. According to the other school it is 
not verily a cultic act but it is of the nature of 
the vivid realisation of the knowledge of Para- 
mataman that results in the realisation of utter 
subservience to the Lord, and utter dependence 
upon the Lord. The aspirant does not ward the 
protection that is bestowed on him by the Lord. 
Abandonment of self-effort in the protection of 
the self is the essence of surrender, as the 
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aspirant is convinced of the role of the 
protector. 


Though there are certain differences in the 
modalities of Prapatti amongst these two schools, 
it is accepted by all that God alone is the existent 
means of salvation and that one should give up 
the idea of a means in Bhakthi and Prapatti as 
well as in himself also. The realisation of this 
truth brings about a remarkable reformation in 
the attitude of the Prapanna. He will always be 
stead-fast in his knowledge of Paramatman and 
he will be free from any care or anxiety about 


his destiny. He will be only waiting for the fall of 


his body to be united with that supreme Lord of 
hi. | 

Ramauuja’s Philosophy isa Philosophy of 
Synthesis. Ramanuja affirims the reality of 
the world to affirm Brahman. He has worked 
out a harmony between different types of 
scriptures by enunciating the Body-Soul relation- 
ship. He has affirmed that the ultimate reality is 
the one non-second Brahman that dwells as the 
innerself of all entities both Chith and Achith. 
These two orders are one with Brahman being its 
inseparable attributes. The world is the body of 
Brahman and one can directly serve Brahman by 


rendering service to his body i.e., ‘TAAANOH 
SEVA ESHWARA SEVA’. The individuality of 
the Jivataman is maintained not as an independent 
entity but as sub-ordinate to the Supreme Lord 
Sriman Narayana. Ramanuja has proclaimed to 


the world that everyone is entitled to enjoy the 
Rapture of divine communion by following the 


path of Prapatti or Saranagathi. He has established 
the equality of the individual souls and has 
expounded that in the state of Liberation he will 
be similar to Paramatman and never identical 
with him. Here is a Philosophy which gives equal 


importance to a virtuous and God-conscious life 
here and elsewhere. 66-5 
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GLOSSARY 


Chith and Achith—sentient and non 
sentient principles. 
Amsa—Aspect, part 


Darsana—System of Philosophy. 
Itihasa— The great epics. 


Thejas—Energy; AP—Water; ANNA- 
Earth. 

SANTHA—Mentally calm. 
DANTHA-Mastery over Sense organs. 
UPARATHA-Having inner quietitude. 
Abheda Vakya—Unity Texts. 

Bheda Vakya—Duality Texts. 
Nirguna—Having not quality. 
Niranjana—Not tainting. 
Adikavya—The vefy first composition. 
Sri Vaisnavism—A_ sect devoted to 
Lord Visnu and mother Lakshmi. 
Agamas-Texts describing modes 


worship. 
Shaiva—Agamas that extole Shiva. 


Vaishnava—Agamas that teach worship 
of Visnu as supreme, 


34. 
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Shaktha—Agamas that teach worship 
of Shakthi or Goddess Durgi. 


Ubhaya Vedanta—Philoeophy of the 
Veda and Tamil Hymns of Alwars. 


Samanvayadhyaya—Chapter working 
out Harmony. 
Avirodhadhyaya—Chapter expounding 
non-contradiction. 
Sadhanadhyaya—Chapter describing 
spiritual discipline. 
Phaladhyaya—Chapter describing fruit. 
Suthrakara-Badarayana who composed 
the Brahmasutras or Aphorisms. 
Parinamath—By change or By transfor- 
mation. 


Siddanatha Sthapanacharya—One who 
established the system. 


Shesha and Sheshi—Mode and the 
Monad. 

Bhashya—Commentory. 

Vaishnava Sampradaya—A_ sect that 
worships Lord Visnu(Narayana) and his 
consort Sri Lakshmi. 


Samanvayadrusti—Synthetic outlook. 
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Chethana and Achethana—sentient and 
non-sentient. 

Nitya Vibhuthi—Eternal abode of the 
Lord. 

Vyapi—That which pervades. 
Anutva—Atomic in nature. 
Sheshatva—Subservience. 


Satyam—True:; Jnanam-Conscious: 
Anantham: Infinite. 


Paramathmopasaka—One who meditates 
upon the Supreme. 


SRI RAMANUJA BHARATHI 


—SRI RAMANUJA wasone of the greatest Saints 
& Philosophers of Our Country. 


—SRI RAMANUJA was aman of head and heart. 


—SRI RAMANUJA’S Compassion to Humanity is 
Vivid, when he gave away the sacred mantra to 
one and all irrespective of Caste, Creed, Colour 
or Race, 


—SRIRAMANUJA ushered in an ere of large 
heartedness or Audarya, 


—SRI RAMANUJA BHARATHI is an attempt to 
propogate his teachings and philosophy. 


